ABSTRACT
Introduction
Religion plays a very important role in the daily lives and activities of the people of Tanzania and Africa generally. Although Tanzania is a secular state, the constitution of the United Republic of Tanzania guarantees the freedom of worship to all citizens provided this does not contravene the laws of the land nor interfere with the rights of other people. This is why the practice of religion in Tanzania is part and parcel of individual and societal practice as reflected in many areas such as, concern as far as Christian-Muslim relations are concerned. Finally, a conclusion summarises the main arguments of the paper.
Christian-Muslim relations in Tanzania
Like elsewhere in Africa, Tanzania societies are very religious in that more than two thirds of the population identify themselves as belonging to one religious group or the other (Mukandala 2006: 1) . For instance, the 1967 population census showed out of 11, 762, 915 Tanzanians on the mainland 32 percent were Christians, 30 percent Muslims, and 37 percent belonged to African Traditional Religions (Mukandala Ibid.; Ndaluka, 2012) . These data were, however, contentious in that they depicted a decline in the proportion of people identifying themselves as Muslims and a rise in the number of Christians relative to what they were in the 1957 census. The 1957 census indicated that Muslims outnumbered
Christians at a ratio of three to two (Issa, 2012) . This rapid decline in the number of Muslims in just a period of ten years has been at the heart of the heated debate over who commands majority followership between Christians and Muslims; prompting some radical Muslims to argue that the state deliberately doctored the 1967 census data for reasons best known to it (Issa, 2012) . Since then there has never been any formal enumeration based on religious affiliations resulting in the multitude of unofficial and controversial data on Christian-Muslim population in Tanzania. This was one of the reasons for the heated debate between the Muslims and the state regarding the inclusion of religious affiliation in the 2012 population census or else the Muslims would not take part in the activity.
Tanzania has for long been regarded as a successful case in SSA where different religions have peacefully coexisted side by side. To adopt Bjon Moller's characterisation, Tanzania is regarded as '"the dog that did not bark", i.e. as an apparently successful instance of the management of religious diversity without major conflicts ' (2006b: 82) . Comparing the cases of Northern Nigeria and Tanzania, Lissi Rasmussen (1993) applauded Christian-Muslim relations in Tanzania as opposed to Northern Nigeria where relations are confrontational. She also recommended Tanzania to be a model for harmonious Christian-Muslim relations (as cited in Goddard 1996; Westerlund 1997) . To grasp the complexity of the relations, one need at least to analyse how Christians and Muslims have related to each other since they first came in contact. where they extended their work to the mainland (Iliffe 1979) . Throughout their interaction at the coast and in the interior, relations between these two religions were generally good. The only source of conflict between Muslim Arab traders and the Christian missionaries was the missionary campaigns against slave trade which meant an economic threat to slave traders (Bennett 1968) .
Relations started changing gradually with the formal colonisation of Tanzania by the Germans and the British during the latter part of the 19 th century. During the German colonial period in Tanganyika, both Islam and Christianity spread rapidly and widely to the interior of Tanganyika. The German approach to religion was friendly as they led a secular government.
It is also argued that, after suppressing African resistance in Tanga and Pangani, the Germans allied with the learned coastal people, most of whom were Muslims, and made use of them in different administrative activities as Akidas, Liwalis and Jumbes (Iliffe 1979) . They also built secular schools, such as the Tanga School built in 1892, in which they admitted both
Christians and Muslims who were open to western education and civilisation (Iliffe 1979: 208-09 This shows how some Christian missionaries were intent on containing Islam. It also shows how complex interreligious relations can be because, as the citation shows, Christian missionaries were themselves competing against and trying to contain each other.
The major tool missionaries used to attract Africans to Christianity was education. They built numerous schools and opened them for admission to Africans on condition that they accept Christianity. Iliffe (1979: 224) informs us that primary education expanded greatly in almost every region where missionaries worked mostly during the last ten years of German rule.
This expansion, among others, went hand in hand with the incorporation of the converts and the educated into the colonial economy (Iliffe 1979) . This means that Muslims were sidelined in this education development for they could not enrol in missionary schools unless they denied their Islamic faith and accepted to be Christianised. This remained unchanged throughout the colonial period.
During the British rule emphasis was put on secular education as a qualification for formal employment implying that Christians were the most privileged for they were the ones who got education in missionary schools (Ndaluka 2012) . This marked the beginning of a Christian-Muslim divide along the lines of education access and achievements, a problem inherited at the time of independence. Despite this discrimination against Muslims, relations between Christians and Muslims remained relatively harmonious. This is proved by the coming together of Christians and Muslims in the struggle for independence through a nonreligious political party-the Tanganyika African National Union (TANU) and the election of Julius Nyerere-a Christian-as its president in 1954 by the party's members, majority of whom were Muslims (Ndaluka 2012: 19; Said 1989 Muslims and make such service a state responsibility. It is also argued that educated elites of these religions (and those of paganism) were united by two ideologies: nationalism and developmentalism that brought them together in building a developmentalist state during the period from the 1960s to 1980s (Mushi 2006: 53) . As religious affiliations remained less significant in the project of nation building, it is not surprising that religious conflicts were relatively absent, only to emerge after the failure of the state to deliver expected development miracles (Mushi 2006) . 
Cases of recent Christian-Muslim confrontations
In the recent past, several incidences involving Christians and Muslims have happened in
Tanzania. These have taken the forms of confrontation, destruction of property, accusations of favouritism, etc. some of these incidences include the following.
Religious discrimination
The first incidence involves Christians discriminating against Muslims in some social matters. For instance, in the 1990s, Christians in Bukoba and some parts of Tanzania started preventing Muslims from participating in activities like weddings and burial ceremonies (Rukyaa 2007: 192) . Some Christian extremists boycotted Muslim shops and some went to the extent of burning clothes decorated with pictures of the great mosque of Mecca or Arabic words (Rukyaa 2007) . This also recently happened in some parts of the country. In Kagera for example, a row over who has right to slaughter animals is reported to have altered social and cultural norms that bind people together to the extent of some radical Sunni Muslims withdrawing themselves from participating in community activities (such as, for example, burial ceremonies, etc).
There are also events involving high ranking political leaders who are blamed for instigating confrontations or conniving to discriminate against another religion. For example, in July 1993 a letter allegedly written by Ali Kighoma Malima-the then Minister of education-was made public (Rukyaa 2007) . It became clear that the letter was advising president Mwinyi to reduce numbers of Christians admitted to university with a claim that Christians were greatly promoted during the first regime and so it was time for Muslims (Rukyaa 2007) . This reflected Muslims' claim that they were being left out in the education system because of their religion, a claim that still attract subscribers in the Muslim cycles even today. The aftermath of the Ali Malima issue, his resignation from the ruling Chama Cha Mapinduzi (CCM), his decision to vie for presidency through an opposition party and his sudden death in
London were all decisive in the Christian-Muslim relations. Muslims believed Malima was persecuted by a coordinated Christian lobby group while some Christians allegedly believed
Malima was a threat to national security and stability (Said 2011) .
Riots and destruction of properties
In 1993 pork butchers were destroyed by a rioting group of radical Muslims in Dar es
Salaam. These riots were instigated by a Sunni Sheikh Yahya of the Quran Development
Council of Tanzania (BALUKTA) (Moller 2006b; Rukyaa 2007) . A booklet promoting this move was written and spread by an organization based in Iran, consequently leading to attacks on pork shops in Dar es Salaam on Good Friday in 1993 (Rukyaa 2007) . The consequence of this was to make some Christians to associate Islam with violence (Moller 2006b ). The riots and vandalism also prompted the Catholic Church through its Tanzania Episcopal Conference (TEC) to register a claim that the government was not properly dealing with the Muslim radicals; a claim that the then president-Ali Hassan Mwinyi-dismissed and urged the Catholic Church not to meddle in politics (Rukyaa 2007; Tambila 2006 ).
In 1998, Muslim preachers at a mosque in Mwembechai, Dar es Salaam instigated riots under the cover of fighting for Muslim rights resulting in the burning of vehicles and destruction of properties worth some millions of shillings (Rukyaa 2007: 193) . In the process of curbing the violence, three Muslims were shot dead by the police (Rukyaa 2007) . This incidence made the Muslim community blame the government for siding with Christians to deny them their God-given right to propagate their religion and also for mishandling the case that resulted in some Muslims being imprisoned while no single Christian was imprisoned (Said 2011 This shows how tense the situation was becoming during the period of general elections.
Religious vs. national identity
There has recently been a gradual erosion of long time praised culture of the Tanzanians to affiliate themselves to the nation rather than to their religions or tribal affiliations. For example, it is not surprising now to see Muslims struggling to make sure that the to-be redrafted constitution carters for their interests as Muslims, not as Tanzanians. Similarly, Christians were struggling to make sure that their interests are upheld in the coming constitution. For example, when a constitutional review commission was appointed by the President there were some claims that it had more Muslim members than Christians. It was not that those appointed qualified to be members as other Tanzanians releases explicitly states that:
Though the government and its security agencies have been getting information about threats against church leaders, murder, burning of churches, and inciteful messages spread through public preaching, brochures, CDs, and media houses owned by institutions that are known, it has greatly failed to take timely action; they only take action after such incidences have happened. Our government seems to have forgotten the saying that "prevention is better than treatment". This may either indicate how weak state security agencies are or that they are happy with the disappearance of peace in our country. This makes the church in Tanzania believe that the government Protection of the citizens is the duty of the government and it is the citizens' constitutional and legal right. If it has failed to protect its citizens, the church wants the government to declare that it has failed so that the church tells citizens to hold the government and their leaders accountable for this failure. If the government won't take stern measures against all this, the church will take the responsibility of telling
Christians that the government in power favours one religion; so the church will rethink its relationship with the government (TCF 2013: para. 14-15) (My own translation).
All these examples and events help show how Christian-Muslim relations have been confrontational in the recent times. But, do these incidences suffice to make us believe that the future of Christian-Muslims relations is bleak?
Christian-Muslim relations: a call for concern?
On the surface, one may think that the relations have greatly deteriorated and that this calls for concern to check any potential risk that might be embedded in changing relations. On the critical note, however, the above evidence does not seem to provide strong case to make an argument that the peaceful co-existence of Christians and Muslims in Tanzania is waning and that this threatens national unity, peace and stability. From the above analysis and evidence, the following observations can be made about Christian-Muslim relations in Tanzania opportunities. The evidence presented is too meagre to warrant a general conclusion that there is indeed a national Christian-Muslim conflict.
